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Introduction
In early twentieth century leftist politics on the geographical fringes of South Asia, Islam played a major role. Were activists in these movements leftist despite their understandings of Islam, or because of them? This collection of articles has grown out of several years of conversation between the editors, over their dissatisfaction with the materials available for studying histories of Islam and social movements in modern South Asia. Both of us were frustrated that extremely important early twentieth-century movements in the regions we worked on-eastern Afghanistan and the North-West Frontier Province, and East Bengal, respectively-sat uneasily in mainstream theorisations and narratives of 'Muslim' politics in the subcontinent. The contributions of the left were frequently elided. More than that, both of us found histories of strong congruence between 'ulama and the anti-imperial left in the early twentieth century of our regions, rather than antipathy as was the case in many other parts of the world.
While there has been some research into formal leftist organisation among South Asian Muslims, rarely has 'Islam' been more than incidental to the narrative, apart from a brief study of 'ulama in M. Q. Zaman's Modern Islamic Thought in a Radical Age. This is even more the case once one moves beyond the realm of discourse. Ansari's study of
The Emergence of Socialist Thought Among North Indian Muslims, for instance, is overwhelmingly oriented toward a narrative of how Muslim intellectuals developed into secular socialists: its telos is located in individuals who may have drawn legitimacy from aspects of Islam's textual tradition that supported liberty, equality and brotherhood, but who viewed most organised 'religion', whether reformist or traditionalist, as almost intrinsically reactionary. This was an emphasis that, despite prevailing critiques of positivism, we found resonating curiously within other historiographical work: as when Ranajit Guha understood renunciatory traditions in devotion, for instance, as collusion with feudalism, possessing little scope for contestation. This was confusing because we noted strong interregional resonances across South Asia in links between popular practices of Islam and early twentieth century radical egalitarian movements that had something like a mass following. Even beyond the wellknown socialist 'ulama' who were among the most important socialist organisers in both Bengal and the NWFP, and beyond the civilisational-level concerns that drove Bennabi's formulation of a specifically 'Islamic' decolonisation theory, we initially found kinship in comparing the subaltern-oriented primary sources we were working with as doctoral students: popular poetry in Pashto and Bengali that fostered a view of radical egalitarianism as piety and a fulfilment of Islamic cosmology: (Abdul Hai, Adarsha Krishak, Mymensingh: Abdul Hai, 1921 (Ghani Khan, untitled Pashto ghazal, 1940s) Such resonances suggested strong and possibly interconnected indigenous histories of radical egalitarianism, rather than a view of such ideas as imports by a globally-aware critical-left intelligentsia. This collection of essays is an attempt to explore that suggestion-to excavate some moments in which earlier and more deep-rooted subaltern lineages of piety and devotion fused with those of a new activist world to help constitute the left as we know it. And so to summarise: while attending to historical formations of egalitarianism in the anticolonial movement, this collection when taken as a whole is also an exercise in methodology: what could a decentralised, more truly decolonised and more egalitarian history of leftist politics in South Asia look like?
Regarding the North-West, existing literatures had often mentioned, but far too infrequently interrogated, the strong undercurrent of social levelling that ran beneath the surface of much of the Frontier's history, even including contemporary Taliban Bhutto's government, undermined this more radical trend through recourse to a regional, Deobandi iteration of Bhutto-era, state-centric populism.
The articles in the above tazkira are largely based on local, Pashto and Urdu, materials; this includes everything from folklore to memoir. Likewise the memoir of Ajmal Khattak, later a stalwart of the pro-regional and anti-military socialist movement in Pakistan, is particularly striking: he describes how he and a few of his comrades, in the early 1940s, helped co-found the Haqqaniyya madrasa in his native Akora Khattak, District Nowshera. 4 Himself possibly an atheist by this point, Khattak recognised not only a thread of anti-imperialism in Deobandism but also a pro-egalitarian politics that was consistent with his own, expressed through locally-resonant critical resources. This is the same institution that later trained a fair number of the Afghan Taliban's cadres, albeit after Deobandism in Pakistan was thoroughly split from its earlier, more leftist politics.
And the case in the North-West was not only one of cosmopolitan or all-India politics in a local setting. We both felt a strong need to account for the role of local cosmologies in the composition of 'Muslim', and other, politics. In the northwest, for instance, there has been a long tradition of regarding the 1930s and 1940s Pashtunnationalist grassroots self-reliance and civil disobedience movement, the Khudai Khidmatgars led by Khan 'Abd al-Ghaffar Khan, through a mostly secular or ecumenical lens. This may be because most of the work that has addressed the movement has approached it through its connections to the Indian National Congress. Other histories have treated the movement in largely secular terms as well, as the result of class conflict within a framework of imperial political economy, and identity politics that resulted from imperial bureaucratic and political categories. But while these are important features, their sterile focus on political economy and their adherence to modernist frames of analysis captured only a fraction of the movement's affective life. Although this is acknowledged only in passing by most accounts, the Khudai Khidmatgar movement was also rooted in an understated, particularly Pashtun piety, fused not only with discourses of independence but also of socioeconomic reciprocity. This spread through a variety of preexisting mediation techniques. All existing first-hand accounts by local Khudai Khidmatgar organisers, such as Waris Khan's Da Azadey Tahrik, for example, are replete with descriptions of innovations of context and content within already-existing participative, performative Pashto poetic traditions, specifically singled out as one of the primary ways revolutionary affect among men and women alike was produced over the 1930s. Another theme that recurs were the written pledges that all members signed if only with a thumbprint, that treated the movement as a sort of proxy spiritual leader, or pir, and were directed at paying obeisance to the omnipresence of God in all of creation, including all fellow humans, regardless of caste or creed. Popular piety, adaptations of its embodied life, and its role in the constitution of devotee selfhood, was an intrinsic and productive feature of social and political activism.
An interrogation of pathways for local bottom-up agency was so strong in the Pashto sources that we felt a focus on much deeper-rooted local cosmologies, mediation patterns, and the way they intersected with wider anti-imperial and socially-redistributive movements, was important. So was an accounting for the ways in which less oftenstudied subaltern ontologies, in areas that were marginal to most stories of either leftist or nationalist or pan-Islamic politics in the subcontinent, may in fact have been constitutive of much more than strictly local politics. Of course we should expect that Gandhianism Placing the NWFP's highly self-aware primary sources in conversation with critical historiography from Bengal was instructive. In some contrast to the literature on the NWFP, the dominance of Subaltern Studies in historiographies of Bengal over more than two decades now has meant that subaltern motives, mentalities, and "political" actions have been subjects of meticulous studies. A Gramscian attention to hegemony has ensured that the "mentality of subalternity" has not been seen in simple oppositional terms, but as a variable compound of accommodation and resistance, as processes of negotiations calibrated between the dominated and the elite via shared social, moral, and cultural codes (and breaches therein). While it is true that redistributive justice became a major theme in late colonial Bengal, which coupled with the assertions of regional Muslim identity, found practitioners in major literary figures such as Nazrul and Abul Mansur, it was far from the exclusive preserve of the Bengali Muslim literati. 8 Examining alternative articulations of redistributive justice to which the semi-literate or non-literate were exposed requires accessing archives that are not traditionally considered "literary." In his autobiography, he speaks of a degree of social distinction enjoyed by his family among fellow co-religionists on account of being good Faraidis and, most importantly, being related to the Ghazi. 12 Possible links between a sense of social distinction accruing from associations with a jihadi ghazi and Faraidi lineage, older affective geographies and early praja assertions' demand for respect might be worth probing.
Sayyid Ahmad and his successor mujahid colonies were based not just in a border region but within a certain affective geography. As Yasmin Saikia illustrates in her contribution to this collection, an emotional attachment of many non-local Indian Muslim activists to the northwestern mountains stemmed from the fictive notion that the region had never been fully subdued even by the Mughal empire, and was the preserve of true Islam due to its unwillingness to cede sovereignty to anyone but God. Was this a deep resonance of anti-territory, a distrust of sovereignty that in the Bengali peasant setting was translated into a more rooted scale-in effect, an affective breaking of peasant bondage, even when material bonds were not so easily broken? James Caron's essay in this collection, tracing how remnants of materially-rooted mountain egalitarianism seemingly resonated into subaltern life in other, more hierarchic settings in the colonial heartland of the Peshawar Valley, suggests this may be a fruitful line of inquiry.
In the resonances between Bengali peasant tracts and Pashto critical poetry we noted a focus on the material life of the everyday that nonetheless retained enchantment, and was often pervaded with a specific transcendental ethics of anticapitalism, as well as of anti-imperialism. We also noted that these interregional resonances did not appear to have remained incidental or unfulfilled: Ajmal Khattak, the aforementioned socialist organiser from the NWFP, was a key figure in the National Awami Party later organised in the 1950s by Maulana Abu'l-Hamid Bhashani, the famous Deobandi communist organiser of East Pakistan who is a focus of one of the papers in this collection. Both built very heavily on popular literary traditions and regional-language oratory to do this.
Interregional links between subaltern milieus, despite having diverse genealogies in local structures of mediation and despite contesting or contending with their own local or regional hierarchies, nonetheless created resonances across the geographical panperipheries of South Asia. When mediated through more elite movements like the Ghadar Party, linking Punjab to Afghanistan, Tokyo, San Francisco, and Mexico, 13 they also sat in dialogue with other parts of the world. In short, this activity nourished a geographically vast space in its own right, and has never actually been as peripheral as it has been assumed to be. An inter-subaltern geography of South Asia, diverse and diffuse but interlinked counter-imperial spaces, suffused with revolutionary affect through a variety of informal media; alternative, enchanted genealogies of the left in South Asia, built in large measure on indigenous and extracolonial modes of thought and action and techniques of self-making: this all suggested a history that deserved some independent, sustained focus. That is the basis of this collection of essays.
Our Approach
To return to the conversation that sparked this collection: in noting these histories, in which subaltern resonances also became progressively interlinked, the editors began building an understanding that moved in the direction of post-Subaltern Studies Latin American decolonisation theory. In 'Decolonizing Post-Colonial Studies and Paradigms of Political-Economy', Ramon Grosfoguel argues that much of earlier projects to recover subaltern worlds in South Asian historiography were "studies about the subaltern rather than studies with and from a subaltern perspective. Like the imperial epistemology of area studies, theory was still located in the North while the subjects to be studied are located in the South." 14 But at the same time, Grosfoguel does not trust fragmentation as either a political or a historiographical strategy. Instead he proposes to replace methodological provincialism with dialogue between 'diverse critical epistemic/ethical/political projects' in a 'pluriversal' rather than 'universal' world.' 15 We realised that in our Pashto and Bengali dialogue, we were at times moving in the direction of doing this, as a way to write a history in which a variety of earlier actors themselves did exactly this.
In our desire to address these movements and the individuals who built them on such productively plural terms, our collection of essays reflects debates in a variety of disciplines and places a variety of approaches into dialogue. Our contributors bring concerns from social history; anthropology; religious studies; and cultural and literary studies, especially the sociology of publics. Each of the essays makes a contribution to its own milieus; but when taken as a whole, as a result of interconnected themes and actors, 
Our Primary Contributions
In building an interdisciplinary history of freedom, anti-imperialism, and revolution that is centred both on spatiality and on self-formation, we intervene in a variety of fields.
One contribution is to the literature on the formation of Muslim ethical selfhood, by recognising a distinct category of collective revolutionary subjects with significant roots in non-elite material worlds rather than exclusively in discourse and conceptual worlds. Here we may build upon the work Martin Holbraad, among others working on ontologies of revolution, alongside work such as Naveeda Khan's in Muslim Becoming that attempt to address the relationship of political theology to the texture of local lives.
Holbraad sees 'revolution' in Cuba not in terms of political commitments that preexisting liberal subjects can "acquire in an Exchange" of possible ideas, or even as a habitus they adopt, but as a "distinct political form" that "dictates its own terms of engagement", and one within which subjects are formed. 16 In Holbraad's Cuban case, this is a selfhood premised on self-abnegation through sacrifice for a goal that is permanently deferred:
'revolution' not as a concept but as a mode of life, which he places in contrast to the actually-existing revolutionary state.
Many of our cases parallel such subjectivities, but tracing pathways of movement is important. In Holbraad's article, implicitly at least, revolutionary subjectivity radiates outward from cadres; while Khan's narrative begins with Iqbal's political theology of constant aspiration and its resonances in new public arenas shaped by a nation-state. In our cases, taken as a whole, we see revolutionary ontology emergent in the intersubjectivity between middle-actors and the local populations to which they were responsive, and this built on earlier existing forms of collective subjecthood. Chief among these were devotional subjects, which were themselves formed in interregional, and extra-sovereign, premodern worlds too. And vitally, in our devotional settings, individuals were frequently self-actualised through the liberation that comes with lived processes of communitarian freedom, whether in the collective harvest of a saint's awqaf land, or in the hujra, or men's lodge, as a communal antihierarchic space, as in Caron's account; or in the more hierarchic relationships that patterned both peasant reformism and sufi revolution in Dasgupta's and Uddin's accounts of Bengal.
Related to this, and to underscore a point made in the first section of this introduction, this attention to middle actors mediating between multiple universes of selfhood is another thing that distinguishes this collection from, for instance, classic work on peasant resistance in subaltern studies. In short, rather than fragments we are dealing with what Ramon Grosfoguel, as discussed above, calls a 'pluriverse': a series of points where regional subaltern worlds and their sedimented pasts patterned an alternate interregional transmodernity, a space of uncolonizability and anti-sovereignty, from below. This took root in geographic and social margins, and in the rhizomic space that non-elite culture is so good at preserving and creating. Even as it interlinked itself through middle-actors who often were attached to elite organisations and even state machinery, these geographies were politicised in a way that sought escape from, rather than hybridity with, both the nation-state and liberal subjectivation. 
